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First of all, begin by adjusting your motivation according to the instruction of all the great lamas of this tradition, and think 

that you are here on this occasion to receive the most profound Mahayana teachings with the ultimate aim of reaching the 
state of enlightenment in order to be able to benefit all mother sentient beings. With this thought adjust your motivation for 

listening.

Geshe la: Any questions?

Student: One question Geshe la.

Geshe la: Yes.

Student: You know the verse that you gave us from the Illumination of the Thought:

“Since the view of the perishable is not able to actually conceive the self without first grasping the aggregates, it observes

the aggregates, in a set of four aspects each, and engages the self.”

What's the four aspects Geshe la?

In this particular quotation the meaning of the quotation is that the way that the notion of the 'I' arises is in dependence upon 
the aggregates, either the whole collection of aggregates or one appropriate aggregate, whichever is suitable. The quotation 

says that without actually conceiving, or without actually engaging, without seeing the aggregates you will not be able to 
grasp at the notion of 'I.' Then it says to look or to consider those in four aspects. We have five aggregates, and the grammar 

of that sentence indicates that there are four aspects of each, 4x5=20, so probably this is the reference to the 20 types of the 
view of the perishable that the Buddha has given in the sutras.

Entering the Middle Way there is a verse that actually summarises these [20 views]. It begins by saying "form is not the 
self…,” but it is imputed as the self. 

Chapter 6, verse 144:

“Form is not the ‘I,’ and ‘I’ is not a form possessor.

There is no ‘I’ in form, and form does not inhere in ‘I.’

Apply this now to all the other aggregates,

And you will have the twenty views of ‘self.’”

When it begins by saying "form," basically what it's doing is giving a reference to the first of the aggregates. It really wants 

to mention the aggregates, but it begins with the aggregate of form, it doesn't mention the word aggregate, it just says 
"form." So "form is not the self," and then it says "the self does not possess the form," and when it says "does not possess the

form," it is understood as does not inherently possess the form. He's talking about the aggregate of form. So what it wants to 
show is that there is a relationship between the aggregates and the self, but it's not the way that we conceive them. There is 

relationship between the form and the self, and the self has a relationship with the form, but not an inherently existing 
relationship. It does this first of all with the aggregate of form, and then we have the remaining four aggregates to go 

through, and it's looking at four possibilities or four relationships for each one. A total of 20. 

Basically, we have the seven-fold reasoning that refutes the four extremes. 

The seven-fold reasoning analyses in the following manner:

1. The self is inherently one with the aggregates

2. The self is inherently different from the aggregates
3. The self is not dependent upon the aggregates

4. The self is not the support upon which the aggregates are dependent
5. The self does not possess the aggregates

6. The self is not the mere collection of the aggregates
7. The self is not the shape of the aggregates 
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From those seven, you, for the time being, take out the second one. From the remaining 6, also for the time being, ignore the 

last two. This leaves you with 4. 

(1) the first one is logically excluding the idea that the self and the aggregates are inherently one--the self being inherently 

one with the aggregate of form. (2) then we omit the second one [which] is that the self and the aggregates are not inherently 
different. (3) and (4) are about mutual dependence. (5) is about the self inherently possessing form.

The reason why we have excluded the second one--the idea that they are inherently different, is because this is a view only 
of non-buddhists, so we are not concerned with it right now.

In the Root of Wisdom we have a verse that says:

“[22.1] Not the aggregates and not different from the aggregates. The aggregates are not in him and he is not in them. 

The Tathagata does not possess the aggregates. What Tathagata is there?”

In that list in the Root of Wisdom he gives a list of five, and considering we have five aggregates we end up with a list of 25. 

In the Root of Wisdom the second one is "the self is not different from  the aggregates." So the Root of Wisdom does mention 
this point and gives the complete list, since it aims to negate the idea of the of non-buddhists, that self and aggregates can be 

[inherently] distinct.

As you can see, in the sutra we have mention of just four. Then in the Root of Wisdom master Nagarjuna adds one more, they

become five, and master Chandrakirti adds another two, when he mentions the collection of the aggregates, and shape of the 
aggregates. So, we end up with seven, and this is how we end up with this seven-fold reasoning. 

Je Rinpoche actually comments on the validity of the seven-fold reasoning, how it contains all the crucial points, but he 
remarks that in addition to that, the seven-fold reasoning has three special characteristics:

1. It negates the extreme of permanence. 

2. It negates the extreme of nihilism--the idea that things do not dependently originate. 

3. It assists you to see how dependent arising is established and how things arise as illusions. 

Basically it has the feature of allowing you to understand dependent origination easily [through these three characteristics.] 

We had, last week, a quotation from Khedrup Rinpoche's text, The Commentary to the View (lta khrid), discussing the 
process of imputation. Khedrup Rinpoche says that we impute 'I' upon the collection of the aggregates or the parts, and 

unless, initially, we had, in the first place, this collection of the aggregates, or the parts, or one part of the aggregates, it 
would be impossible to impute. Then he continues by giving an example, and he says a good example is an example of the 

parts and the whole--the whole that possesses all the parts. He says, for example, the vase. In the case of the vase, as soon as 
you have some sort of container that is not leaking, that can contain and retain liquid, and you can pour from that, as soon as 

you have a container that has some of the characteristics you can impute upon that 'vase.' As long as it can perform some of 
the basic functions of a vase, it’s good enough to impute 'vase' on it.

That example of the vase here is very useful, because what Khedrup Rinpoche is saying is that if none of those parts, or the 
collection of the parts--if none of the parts appears then you will not be able to impute 'vase' upon those things. Only once 

some of those parts, or all of those parts appear in your mind, only then you will be able to impute 'vase,' or to think that you 
have a vase. This actually gives us a sequence of events: (1) the first thing that happens is that the parts appear, and once 

they appear (2) they appear to be truly existing. And once they appear to be truly existing, (3) they are grasped as being truly 
existing. This is the three-step process. 

What he's actually saying here is that we have an order of generation of self-grasping, and that order of generation has to do 
with the order of appearance of, first of all, (1) the basis of imputation, which is then followed by (2) the thing that is 

imputed upon this basis. 

When the self-grasping is generated first it will be self-grasping for the basis of imputation, and then self-grasping for the 

object that is imputed upon it. Having dealt with this through the example of the 'vase,' we can then understand what is 
happening with the “I” and the aggregates. The aggregates that are the basis of designation, that are phenomena other than 

the self, are what arises [or appears] first. Self-grasping at that phenomena comes first, and then you generate the sense of 'I' 
in relation to that basis of imputation, and then you have self-grasping for the person. It shows that there is definite order of 

generation of self-grasping: first for phenomena, then for the person. 
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In Lamrim Chenmo this thing is discussed but it's discussed with different terminology. It talks about "the appropriated and 

the appropriator." Here they word "appropriated," is obviously referring to the aggregates. So, first of all the “appropriated” 
is the aggregates, and the “appropriator” is the person who takes on the aggregates, but here it has an additional meaning. 

When it says that those aggregates are appropriated it means appropriated by the mind. In other words, the mind takes them 
as its object in the sense that they appear to the mind. The mind engages those things, they appear, they arise in the mind. In 

that sense, the mind appropriates them. First of all, there will be self-grasping in relation to them.

Usually when we use this term "appropriated," and talk about “the appropriated aggregates,” of course one level of 

understanding it is to refer to birth. To take or appropriate another set of aggregates means you are taking another rebirth. 
You have this self or the person who is taking another rebirth. That's the standard presentation. However here this is not the 

main interpretation of the term "appropriated." We are talking about the 'I' or the self and the appropriated aggregates. Here 
it's giving you an insight into the mechanism of generating self-grasping. It says the mind will first appropriate those 

aggregates, will generate self-grasping in relation to those aggregates, and upon them you will impute the idea of 'I,' and this 
is the 'I' and the appropriated aggregates. It's not rebirth, it's self-grasping.

The verse is the one that says:

“Aryas completely abandon the sufferings of death, sickness and ageing. That (suffering) does not exist for them 

(because) birth through the power of karma and affliction does not exist (for them).”1

As we have mentioned, the point is that they don't have this type of experiences, but that doesn't mean that they have 

completely abandoned them in process of having generated the direct antidote for those in an uninterrupted path. This is 
something that we mentioned last week.

“the noble bodhisattvas have completely eliminated from the root itself the suffering of death, sickness, and ageing under
the influence of karmic evolution and addictions. The suffering of the life cycle does not apply to them [tL 111B] 

because their birth is not under the influence of karmic evolution and addictions. While having realised the meaning of 
emptiness, the noble disciples of the individual vehicle still take rebirth under the influence of karmic evolution and 

addictions owing to their lack of the distinctive power of liberative art. But this does not hold true for the noble 
bodhisattvas.”

Trainees in the lesser vehicle, definitely have the truth of suffering. When they take a rebirth they definitely take rebirth 
under the influence of karma and affliction.

Although they might have realisation of emptiness it says they are not influenced by, what is translated here, "the liberative 
art," which means special method. It refers to great compassion, bodhichitta, and so forth. In other words, they have the 

realisation of emptiness, but they don't have the compassion.

Then it continues "but this does not hold true for the noble Bodhisattvas." Arya bodhisattvas do not take rebirth in this way, 

they take rebirth under the power of their compassion and prayers.

There's an objection that is raised to that. 

“the explanation above that [the noble bodhisattvas] take rebirth in the life cycle of their own volition contradicts the 
explanation found in the commentary on the Ornament of Clear Realisation, stating that “they are eliminating the 

karmic instinct for ignorance and [unrealistic] views but not the taint of desire and the taint of existence, for they still 
take rebirth of their own volition.” The commentary makes it clear that the taints of desire and existence are the causes of

their taking rebirth [in the life cycle].”

Where they say "are eliminating" it is indicating future tense, they will eliminate those things.

Let’s first see what The Ornament is actually saying in the objection, and then we will go into the answer. The Ornament 
says that they are going to eliminate karmic instincts of ignorance and views. These are the main things that they are going to

eliminate, but they are not going to eliminate the taints or the contamination of desire, and the contamination of existence, 
this is basically what the Ornament is saying. This is what we are discussing, and the answer is: 

1 <<152>> (pp.  105  for  root  text  and Asanga’s  commentary,  and pp.  383 for  Gyaltsap’s  commentary)  in Bo Jiang’s
translations.
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“The connotation of this commentary is as follows: there is absolutely no need for addictive ignorance and the futile views,

extreme views, etc., [no need] for involvement with the accomplishment of self-aims and other-aims. So these should be 
specifically eliminated by [the holy] bodhisattvas.”

“addictive ignorance” here means “afflictive ignorance.” Where it says "specifically eliminated" it means definitely the 
bodhisattvas are going to abandon those things, they are of no use so them. These things are a hindrance to bodhisattvas, so 

definitely they will make a special effort to abandon those things. But then for the other things: the contamination of desire 
and the contamination of existence. What are we talking about here? Here we are talking about lust, desire as prime 

examples of those things.

“the taints of desire and existence are not necessarily the causes for them to take rebirth”

When it says they are not that causes, we can actually say they are simply causes, but they are not the main causes. T,hey are
causes on one level but they are not the main causes. Why? Because they are not the main causes for them to take rebirth. 

“because the noble bodhisattvas are born by the force of compassion and vows.”

That's their main reason and cause for taking rebirth: compassion and vows.

We're making this distinction between something merely being a cause--just being a cause, and something being the main 
cause because if you say that the contamination of desire, lust, attachment, etc. are the main cause it means you are taking 

rebirth under the influence of those things. If it is the main cause they control you, they cause you to take rebirth. What it 
says here is that bodhisattvas are not going to take rebirth under the influence of desire and attachment, however desire and 

attachment are a cause for their birth. They will not abandon those things because they can use them for the benefit of others.
Because they have the intention to use those things for the sake of others they don't abandon them. On one level they are a 

cause, but they are not the main cause. The main cause is the great compassion and the vows and prayers.

So you can say that arya bodhisattvas, by relying on desire, for the sake of others, take rebirth in samsara.

The sentence continues by saying:

“[...] and, when dying, they do not crave the contaminated aggregates owing to the fear of losing [their sense of] “I.””

"They do not crave" means they have no attachment for those contaminated aggregates at the time of death.

It continues by saying: 

“Born as a world emperor, etc., by the force of compassion and vows, when begetting a royal child, they have the active
taint of desire. Born in the material realm and so on, by the force of prayerful vows, they have the active taint of 

existence. However, the taints [in these cases] are harmless, just as the effect of poison is lessened by special mantra and
medicine.”

Last week we gave the example of bodhisattvas who utilise desire and will produce a thousand offsprings and so forth, for 
the sake of others. You can see that when they take rebirth and act in this way, it means they have afflictions, definitely they 

have afflictions, but these afflictions are harmless. When it says these afflictions are harmless it means they will not generate
any projecting karma. These afflictions, they do not have the power to cause them to take uncontrollable rebirth. They do not

take rebirth under the power or under the control of those afflictions that they still possess. They take rebirth under the power
of their volition, their prayers and their vows etc. 

It gives the example here, "just as the effect of poison is lessened by special mantra and medicine." Once you apply medicine
on the poison you take away the harm of the poison. Similarly here the realisation of emptiness and their great compassion 

are suppressing the power of those afflictions. This is why it says their afflictions are harmless, they are not going to cause 
them to take rebirth. It continues, 

“[Moreover,] addiction is defined as something that causes the mental continuum to be agitated. Absolute peace of the 
mental continuum is declared to be nirvana.”

“Addiction” here is affliction. So the definition of affliction is that which disturbs your mind. We have said that bodhisattvas 
possess afflictions, so the next question is: if they possess afflictions does this mean that the mind of the bodhisattva is 

disturbed? The answer to that is No. Afflictions are defined as something that causes the mental continuum to be agitated 
absolute peace of the mental continuum is declared to be nirvana. Agitation, being the opposite of Nirvana, is the truth of 
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suffering and addiction is its cause. In other words it states that affliction is the cause of the truth of suffering, which is the 

opposite of Nirvana, which comes from this agitation. Nevertheless, the addiction that exists in the mental continuum of the 
noble Bodhisattvas is a mere verbal expression, not fitting the definition of affliction. So it says: we say that they have 

afflictions but these afflictions they have in their mind do not fit the definition of affliction in the sense that they don't disturb
the mind so they are merely imputed. In other words, we're just borrowing the term “affliction” here. They have something 

in their mind which we still we call “affliction” although it is so weak it does not fulfil the definition of affliction.

Bodhisattvas have afflictions in their mind-stream, and we say that the function or the definition of affliction is to upset the 

mind. In a sense, just as we are borrowing the use of the term "affliction," and we say they have afflictions, in a similar way 
you could say their mind is disturbed, but when we apply those terms to an arya bodhisattva you have to understand that it is 

merely a verbal expression, they are not the real afflictions, as they are in our case, they don't operate the way that they 
operate and affect us. Why? Go back into the example of the poison that has been moderated or suppressed by medicine. 

What they have in their mind is suppressed by the medicine of realisation of emptiness and compassion.

Student: Geshe la?

Geshe la: Yes.

Student: Could you say the affliction is the mere appearance?

Geshe la: mere appearance?

Student: Just the appearance of that...

No, no, it is there, affliction is there. 

Give you another example, with anger. Anger is very strong, and when that anger becomes manifest, then you accumulate 

karma due to that anger, and you know that it is there because the facial characteristics change of the person change, the face
turns red, the words that come out of the mouth of that person are very harmful words etc. So there is strong anger and 

because anger is strong you accumulate karma due to that. There are other cases where you have anger but it's not at that 
level. It is at a minimum level. It is there but it is not enough to cause you to act in a way that will cause you to accumulate 

karma. It's like this: it's there, but suppressed. 

It's like this, arya bodhisattvas have the direct realisation of emptiness, they rely on this all the time, and this is a very 

powerful antidote for all the types of afflictions, and in addition to that they have bodhichitta, they have compassion etc. 
When you are applying these two types of antidotes all the time upon your afflictions, even though the afflictions are there, 

they are harmless in a sense, or they are so much suppressed, like this poison suppressed by mantra and medicine, they are so
suppressed that they don't have the power to create the complications of karma and so forth.

Student: About what you said before. You're saying that bodhisattvas experience the minimum amount of disturbing 
emotions to achieve their objective of others, of pulling everyone out and putting everyone to enlightenment. Is that that they

experience, but they can't express it in a way that's harmful? Is that what you're saying?

Yes, when we use this expression "yes they have afflictions," it means yes, they have that experience, they have affliction. If 

you have affliction you experience it, but by definition the bodhisattva is someone who, all of their activities will be for the 
benefit of others, one hundred percent, they would never do anything, they will never act in a way that will harm others. We 

give the example here of utilising desire, lust and desire etc. They have a way of using this for the benefit of others. They 
have these afflictions, they have that experience, but it's only used for the benefit of others. It's almost like a definition of the 

bodhisattva: everything they do, exclusively, one hundred percent, is for the benefit of others. 

Student: Is it not just their intention that is for the benefit of others, but they successfully benefit everybody?

Yes, they are successful. According to their wish, according to their plan, their plan comes to pass.

Here, in a sense, we have, in a very abbreviated way, mention of the causes that make bodhisattvas take rebirth. Here it says 

"only through the power of their prayers and their compassion they take rebirth," but actually in the sutras and even later in 
the text we have a much more extensive explanation of exactly what are the causes. There are very extensive causes that 

make the bodhisattvas take rebirth. To give you just a short insight again, basically the bodhisattva is looking at a rebirth as 
an opportunity to accumulate merit, they look at a rebirth as an opportunity to strengthen the practice of the six perfections. 
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They are extremely enthusiastic to go in there, to go into samsara to get another rebirth because that will help them 

accumulate merit that they need. They approach the whole issue of rebirth in a very different way. 

At the very bottom of page 385 we have outlines. If you look at the last outline it says "1.1. Identifying the Causes for taking

Rebirth in the Life Cycle." There are eight, so you turn into the next page, it's information that comes from the "Questions of 
Sāgaramati Sūtra" 

“this state of bodhisattvas should be understood in detail  according to the [Questions of Sāgaramati] Sūtra as follows”

there's a brief quotation from the sutra, and then it explains the meaning, and it gives the list of eight. We're going to go 

through the list of eight because it's relevant to this: 

“(1) taking voluntary rebirth in order to complete the store”

the “store” here is accumulation. One of the reasons why bodhisattvas take rebirth is because they want to complete the 
accumulation. Usually we say that there's a big difference between buddha's and sentient beings, but in terms of 

accumulating merit they are equal. You can equally accumulate merit towards the buddha and accumulate merit towards 
sentient beings, and the bodhisattvas have understood this. Also, the other thing they have understood is that the compassion 

and the ability that the buddha has in focusing on all sentient beings is limitless. So they are looking forward to taking 
another rebirth in samsara so that they can relate to as many sentient beings as possible as the means of accumulating the 

merit that is necessary for their enlightenment through bodhichitta.

“(2) [taking rebirth in worldly existence out of their own volition] for the purpose of taking other beings under their 

care”

They come in this world to take care and protect sentient beings from the suffering of the lower migrations, from the 

suffering of samsara, that's why they take rebirth.

“(3) meeting with the buddhas in other bodies motivated by faith in the victors”

Out of their faith for the buddhas they want to come and take another rebirth and meet again with the buddhas, and it says 
they do this in other bodies. This refers to mental bodies. So, they take mental bodies so that they have another opportunity 

to meet the buddhas.

I had to clarify this sentence.

“(4) not being exhausted when engaging in looking after disciples”

The “not being exhausted” should refer to the disciples. They come to look after disciples by engaging in the six perfections, 

and why do they do this? So that the disciples will not be exhausted. They come to support the disciples.

Number five and number six, they're straightforward 

“(5 and 6) [...] upholding the teachings of holy victors and

[developing energy in] accomplishing the aims of beings.”

Number five and six begins by saying "developing energy," which is enthusiasm, and the way it's translated in the book it 
seems that it applies to both number five (upholding the teachings) and number six (accomplishing the aims), however the 

meaning should be that developing energy is only for number six. Number five is just upholding the teachings of the holy 
victors, which means they are upholding the transmitted and the realised teachings. In terms of upholding the realised 

teachings, this is the realisations they cultivate themselves, and in terms of upholding the transmitted teachings it means that 
they are going to be very active in terms of giving teachings to other disciples. That's number five. Then, number six is 

developing energy, which is enthusiasm or enthusiastic effort in accomplishing the aims of beings, and here this enthusiasm 
means that they want to accomplish the benefit or the aims of sentient beings with incredible joy, with incredible enthusiasm.

“(7) motivation ambitious for the spiritual conception that is the [bodhisattva] conduct and its basis.”

In a simpler translation of the Tibetan I would say "they are aspiring to engage the bodhisattva conduct – which is either the 

six or the ten perfections – and its basis." Its basis is the mind generation, that is bodhichitta. They are seeking to develop 
those things.

“(8) undertaking the practice of the transcendences motivated by that.”
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“Transcendences” refers to the perfections. Either the six perfections or the ten perfections. So they undertake the practice 

of, let’s say, six perfections. 

The text says "motivated by that," and "that" is the basis, that is bodhichitta. What they do is they want to enhance, they want

to increase their bodhichitta, and they will increase the practice of the six perfections or the ten perfections-- the bodhisattva 
conduct. They will do that for the sake of others, for the sake of sentient beings, by focusing on sentient beings. For them, 

taking another rebirth is an opportunity to enhance the practice, to increase the practice, to generate things they haven't 
generated before. As you can see, this is a list of eight reasons or eight causes that will make a bodhisattva take rebirth in 

samsara.

We're talking here about bodhisattvas from the first to the tenth ground. We say that they don't have the experiences of 

samsara, but they have not abandoned samsara either. There is a verse in Entering the Middle Way that talks about that. The 
verse appears at the end of the second chapter, so it refers to arya bodhisattvas on the second ground. It says: 

“Chapter 2, verse 10:

Occurring from the radiant moon– the glory of existence,

While not of this existence – the bodhisattvas, free from stains, are now stainless.

And like the moonlight in autumn,

They clear away the sorrows from the minds of reincarnating beings.”

Just like the bright light of the autumn moon dispels the suffering of heat of sentient beings, similarly the cooling light of the 

ethics of bodhisattvas protects sentient beings from the suffering of their confused ethics. 

It makes this analogy of the cool light of the autumn moon that is similar to their ethics, their morality. It's the light of the of 

their ethics, the moonlight and the light of their ethics.

It says:

“Just as moonlight pacifies the suffering of heat of ordinary beings, similarly the moonlight of ethics of arya 
bodhisattvas removes the mental suffering of sentient beings who have confused ethics.”

It uses a very abbreviated expression, saying "not samsaric" or “not of this existence.” It's referring to those bodhisattvas, 
saying that they are not samsaric beings in the sense that they do not abide in samsara [in the way that we do,] but at the 

same it says that they are glorious in samsara. They are not samsaric beings but they use this rebirth in samsara in order to 
increase their qualities. They want to enhance their practice, they want to develop their bodhichitta and so forth. So, for the 

sake of other sentient beings they take rebirth such as the universal emperor and so forth.

This is how the Illumination of the Thought explains this verse: 

“Just ‘like the moonlight in autumn’ that is free from stains, clears away the suffering of beings, similarly the 
second-ground bodhisattvas “occurring from the radiant moon” possess the radiance of ethics that are ‘free from the

stains’ of ethics and therefore the second-ground bodhisattvas are called ‘stainless’ conforming to that symbolism. 
‘They clear away the sorrows from the minds of reincarnating beings’ who are born due to confused ethics. Those 

second-ground bodhisattvas are not included in the category of samsaric existence and therefore are ‘not’ of this 
‘existence’ [‘not samsaric’.] Yet they are ‘the glory of existence’ because all excellent qualities ensue from that 

[level of] bodhichitta. Through the power of prayers, they obtain the marvellous causes to be reborn as Universal 
Monarchs with dominion over the four continents, for the sake of sentient beings.” 

What bodhisattvas do is they do not abandon afflictions for their own sake. Actually they keep their afflictions and by 
suppressing them with their compassion, their bodhichitta and realisation of emptiness they are using them for the sake of 

others. They use them to increase their practice. 

In Entering the Middle Way, the way that the text is organised in chapters is according to the level of bodhichitta, so the 

second chapter is like the second level of mind generation. This verse that we have been discussing is the concluding verse 
for the second mind generation, and therefore second chapter in Entering the Middle Way.

Although it is a verse that we find at the conclusion of the second chapter that refers to the second-ground bodhisattvas, 
saying they are  "not samsaric beings," actually this applies to all bodhisattvas from the first to the tenth ground, inclusive.
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The text uses different analogies and examples for bodhisattvas and bodhichitta they have. In the first ground, it is like the 

moon mandala that is full and complete. In the second level it is like the moon light, so the analogy changes. 

We are diverting away. It's more Entering the Middle Way tonight but there's some nice analogies here, like why in the first 

ground it says bodhisattvas are like the moon. When you look at the sky, the moon is quite high up. Here we're talking about 
bodhisattvas on the first ground, so when the bodhisattvas become aryas, when they have that realisation of emptiness, there 

is an incredible leap of their qualities. Suddenly the qualities are so high, so they are like that moon mandala up there in the 
sky. That's one of the analogies and the symbolism behind it.

The second symbolism that we have is that when you have the mandala of the moon in the sky the light of that moon 
beautifies and illuminates the whole space, the whole sky around it, and here you have a bodhisattva that has developed the 

direct realisation of emptiness, so they have that pristine wisdom of emptiness that beautifies the space around them.

The third analogy that we have here is that when you have the moon shining in the sky it eliminates the thick darkness of the 

night. Here that realisation of emptiness is what  dispells the darkness of seeing abandonments. The actual verse is found at 
the end of chapter 1, in Entering the Middle Way: 

“Chapter 1, verse 17:

Abiding firmly in the mind of bodhisattvas-

Holy beings who have acquired the beauty of being endowed with light-

This Joy[ful ground] is like the water-crystal gem [the moon]

That thoroughly illuminates and thus conquers all thick darkness.”

We were looking at that verse that says:

"Aryas completely abandon the suffering of death sickness and ageing. That suffering does not exist for them
(because) birth through the power of karma and affliction does not exist for them." 

It comes under the outline of non-transformation in the context of the pure and impure, explained in reliance on the 
difference of generation. Here we have the difference of purity.

In other commentaries the same verse comes under different outline: "how transformation appears for ordinary beings." 
Transformation appears to ordinary beings through death, sickness, and ageing. 

"Because of correctly seeing potential as it exists, birth etc. is transcended. Yet that compassionate being 
demonstrates birth, death, ageing, and sickness."2

“By correctly seeing” refers to correctly seeing the potential, correctly seeing the emptiness of the mind, the sphere, the 
dharmadhatu (the sphere of reality) exactly as it is. In addition to seeing it correctly they also see it directly because they 

have that direct realisation. Due to that type of realisation, for them, birth and ageing and sickness and so forth, all of this is 
transcended, yet they will demonstrate the aspect of taking birth, death, ageing, and sickness.

The second part of the sentence says "yet that compassionate being demonstrates birth, death, ageing, and sickness." 
Although, themselves, they have gone beyond the death, the birth, the sickness, ageing, etc., out of compassion and prayer 

they will demonstrate all those things. In other words, they will enact those things. They will show the aspect of having birth 
and death and ageing. Just that second part of the sentence, it really links with the 8 reasons of taking rebirth, the causes for 

taking rebirth. They themselves, have the realisation of the emptiness of the potential, but other sentient beings do not have 
that realisation. Out of compassion for those who don't understand these issues they will take rebirth in order to take care of 

them. They will take rebirth in order to teach them, in order to explain that subject to them, and their rebirth is according to 
their volition, is exactly according to their plan. They have made a plan and they follow that plan, and that plan is successful 

because they have complete control, they are not under the control of any of the afflictions, or any other karmic powers and 
so forth. It is through the power of their prayer and their compassion that they will come and will connect with sentient 

beings, in order to mature their mind streams. This is the reason why they take rebirth.

2 <<154>> (pp.  105  for  root  text  and Asanga’s  commentary,  and pp.  385 for  Gyaltsap’s  commentary)  in Bo Jiang’s
translations.
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Here we see the outline for this verse "explaining impure essence distinguished by the of purity or impurity." Probably this 

outline is sourced from the commentary of Master Asanga.

We have this term in the outline that says "impure essence," or "impure nature," and this is what we touched upon last week 

where we said that although [they] themselves are beyond birth and ageing and sickness, they do take, or they do 
demonstrate, they take samsaric birth and they do demonstrate those aspects, and by demonstrating these aspects other 

ordinary beings perceive them as ordinary, or in other words they perceive them as being equally impure. This is the impure 
essence: the fact that they demonstrate the aspect of birth and sickness and ageing.

In that outline it says "distinguished by the cause of purity and impurity." For the cause we understand the cause to be their 
compassion, or you can say the power of a prayer, or you can give the whole list of eight mentioned in the sutra.

Then, after the word "cause," we have the words “…of purity or impurity.” Basically we have two causes. We have the cause
of purity, and then separately from that, we have the cause of impurity. What is the cause of purity? the cause of purity is the 

direct realisation of emptiness of the mind. This realisation is causing them to transcend, or to go beyond, or to leave behind 
death and sickness and ageing and birth and all that. 

Then we have the cause of impurity. The cause of impurity is that out of compassion and prayer they demonstrate the aspect 
of taking rebirth, which is then perceived as ordinariness from others. Here for the cause of impurity you can say it's their 

compassion, their prayers, whatever makes them take that rebirth. 

Student: Geshe la, before Voula said, the first time you said "the emptiness of the mind." You didn't say that the next two 

times. I thought you said the emptiness of the mind is the cause of impurity. You didn't say that the next two times. You said 
realisation of emptiness...

Yeah, of the mind. 

Student: Why of the mind?

Geshe la: [laughs] Why is the mind?

Student: No, why of the mind? Why not emptiness of the self? Why emptiness of the mind?

Geshe la: [laughs]

What we are examining here is the tathagata essence, which is another term for the dharmadhatu, or the emptiness of the 

mind. This is the main subject matter that we are discussing, so everything is about the emptiness of the mind, and all the 
outlines that we have here, such as non-transformation in this context and that context, they all relate to some previous major

outlines. One of which was non-transformation. So, it's referring to the fact that the emptiness of the mind does not transform
no matter what the circumstances. 

More specifically, within that subject of non-transformation we're going to show that the essence or the nature of the mind is 
not going to transform in three contexts--in three occasions. The first one is the context of being impure, and this is 

something we have already completed. Right now we are doing non-transformation in the context of purity and impurity. 
We're still studying this, and then what's coming up is non-transformation in the context of complete purity. 

Geshe la: We will stop here. If you have questions we have five minutes.

Student: Geshe la, you know that sentence that says "Aryas completely abandon the suffering of death, sickness and aging." 

So a bodhisattva on the path of seeing on the uninterupted path. So they would not have abandoned suffering...

Geshe la: That's why we discussed there's two ways of expressions. As last Thursday we discussed. Hasn't abandoned all. 

The higher beings who have abandoned all of samsara, from the eighth level bodhisattva bhumi. So, then if you accept that 
all of the suffering abandoned, then it follows... [Tibetan] 

You cannot posit uninterrupted path, because you must have already abandoned it prior to the eighth. 

Geshe la: When the, all the negative emotions and suffering, when bodhisattva abandon the eighth, when eighth bohisattva 

bhumi abandoned, in order to abandon from the seed, completely, has to apply the proper antidotes before. So if you accept, 
if you believe bodhisattva bhumi already abandoned all the suffering, then one cannot posit whether bodhisattva can apply 

the proper antidotes before the eighth ground. One can't posit because there is no proper antidotes because already 
abandoned, if you believe bodhisattva abandoned only suffering. Then one can't posit antidotes, proper antidotes of the 
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negative emotions. In order to abandon negative emotions or suffering from the root, or from the seed, completely, has to 

apply proper 

You must have already applied [direct antidotes in the manner of an] uninterrupted path.

Actually it's easier to say that they have not completely abandoned them.

Student: Thank you Geshe la. 

Geshe la: We stop now.
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